We spoke candidly about the challenges we faced in writing our dissertations and the ways that maintaining strong relationships with fellow Native scholars, our families, and our communities helped thrust us to graduate (Secatero, 2014; Shotton, 2008) . We discussed how institutional structures often do not fully foster an interdependent environment that honored our cultural values of relationships, community, and humility rooted in Native epistemologies. As we shared our dissertation journeys with one another, we piped in, "I saw that on your Instagram!" "I appreciated when you posted that about your struggles to finish writing." "Your posts on Facebook about your progress inspired me so much!" The more we talked, the more we realized the role that social media had played in getting us through our writing, but also in helping us to negotiate through feelings of isolation and invisibility in spaces that did not often fully support or understand our experiences as Indigenous women. We then recognized the ways our social media use and the process of managing our visibility as a powerful act of resistance-an avenue to maintain and develop our identities as Native women in settler colonial 2 academic environments.
Research has identified factors that influence persistence for Native graduate students (Brayboy et al., 2012; Shotton, 2008; Secatero) , but limited knowledge exists in understanding Native women doctoral students' negotiation of (in)visiblity 3 , especially when balancing children, family, and the additional weight and intersections of gender and societal norms. To address this gap in the literature, and the intersections of our various identities, we utilized Indigenous methodologies and scholarly personal 2 We define settler colonialism as colonization that "destroys to replace" (Wolfe, 2006) , in which setters build a new nation-state on top of existing Indigenous lands, seeking to eradicate Indigenous peoples in the process. 3 We employ Brayboy's (2004) use of (in)visibility to describe the experiences of Native students in Ivy
League institutions, to represent the constant interplay between visibility and invisibility-both managed and unmanaged, both within our control and out of our control, and the ways institutions, historical contexts, and societal structures interplay with our daily lived realities.
narrative (SPN) to analyze our personal doctoral journey documented through social media (such as Facebook, Instagram, and Twitter). Espino, Munoz, and Kiyama (2010) braided trenzas de identidades multiples (multiple strands of identity) in their stories of navigating from the doctoral phase to faculty. We connected with their metaphor of braiding, particularly when explaining (in)visibility because like a braid, there are areas where we were visible and then tucked behind another strand to be invisible. Therefore, we explore braiding our (in)visibility by addressing the following research questions: 1)
How do Native women doctoral students' create visible spaces through a system where they are broadly viewed as invisible? 2) What are Native women experiences in managing their (in)visibility? 3) How was social media used to create and promote community and provide spaces of resistance through the doctoral journey for Native women?
Framing Our Space: Context and Theoretical Framework
The limited research on Native doctoral degree recipients points to present challenges and historically rooted ideological shifts that inhibit Native women doctoral students' experiences. Broadly speaking, Native graduate students indicated cultural alienation, racism and discrimination, and a lack of Indigenous role models in institutions as barriers to their success (Brayboy et al, 2012) . For Native women doctoral recipients specifically, family financial difficulties, academic discouragements, and "initial failure" took a toll on their doctoral progression (Shotton, 2008) . In a study with two Indigenous women and their participation in higher education, Waterman and Lindley (2013) articulated the complex nature that colonization has on gender roles among Indigenous peoples. Prior to European colonization, Indigenous peoples' viewed gender roles as being of equal importance and each fulfilling a specific role to societal survival (Mihesuah, 2003) . However, European ideologies that value individuality and independence disrupted century old traditions of interdependence and collectivism (Deloria & Wildcat, 2001) . Therefore, Indigenous women today are seeking ways to redefine themselves (Waterman & Lindley, 2013) in a dominant patriarchal society. All these factors culminate to marginalizing Native women doctoral students and contribute to their invisibility in higher education (Fryberg & Stephens, 2010) .
Our work is theoretically guided by the concept of (in)visibility (Brayboy, 2004; Reddick & Sáenz, 2012) . For Native peoples, representations in broader society and within higher education are nearly completely absent, leaving scholars to move from the language of "underrepresented" to "invisible" (Fryberg and Stephens, 2010) . Fryberg and Stephens describe invisibility for Native peoples as limiting "the public 'ways of being' or social representations (i.e., ideas, images) of 'how to be a person' that people use to orient themselves in their social world," and this absence of any representations limits the "possible selves" imagined for Native peoples. The experiences of Native doctoral students are shaped by invisibility, but we find that invisibility is also combined with experiences of managing and searching for visibility. Brayboy (2004) argues that both invisibility and visibility can be sites of strength and power, or lead to further marginalization. Relevant to our study is the argument that, "invisibility is a strategic form of activism that illustrates that American Indians are not only present, but are capable, viable members of the university community" (Brayboy, 2004, p.147) . Brayboy (2004) also found that Native undergraduates managed their visibility in conscious and changing ways that allowed for them to maintain their cultural integrity (Deyhle, 1995) , enabling them to stay true to their Indigenous values while navigating the white, Eurocentric university system. In understanding cultural integrity it is important to note that this concept is not a binary, nor even a continuum-one is not "more" or "less" Indigenous based on their engagements with settler colonial spaces.
Cultural integrity is an individual process of managing a student's own connection to Indigenous values and finding ways to maintain agency and power in oppressive institutions.
In referring back to Fryberg and Stephens' (2010) call for increased representations to counter invisibility and create possible selves for Natives, we apply counter-storytelling (Solorzano & Yosso, 2002) . Emerging out of critical race theory, Solorzano and Yosso (2002) define counter-storytelling as "telling the stories of those people whose experiences are not often told" (p. 32). These stories can "shatter complacency, challenge the dominant discourse on race, and further the struggle for racial reform" (Solorzano & Yosso, 2002, p. 32) . As Brayboy (2004) stated, visibility can be activism, and a way to make Native presence felt in the academy. We see the telling of our personal stories as an act of resistance to the dominant discourse that renders us invisible, and a means to take back power over our experiences and let others in the Native community see themselves reflected in spaces of higher education.
Our Approach: Methodology
In developing a transformative and culturally grounded methodology, we engaged in storytelling approaches that are deeply rooted in Indigenous ways of knowing. Since time immemorial, storytelling and stories within Native societies have been vital and a legitimate source of understanding and navigating through life (Archibald, 2008; Brayboy & Maughan, 2009; Kovach, 2009; Smith, 2009 ). We employed sharing circles (Kovach, 2009; Tachine, Cabrera, & Yellow Bird, 2016) , an Indigenous methodology approach, to not only assert Indigenous ways of knowing, but also because our purpose and research work are intricately connected and thereby guided by the relationships and obligations we have to our Indigenous communities (Wilson, 2008) . Eurocentric qualitative methodologies, such as Scholarly Personal Narrative (SPN) were also utilized because SPN compliments Indigenous methods by viewing that, "every person's life is a story, and every story has the potential to teach" (Nash & Bradley, 2012, p. 9) . We were inspired by the autoethnograpic and SPN journeys undertaken by other scholars of color and the ways they employed these methods to reflect upon and theorize their own experiences (Reddick & Sáenz, 2012; Espino, Munoz, & Kiyama, 2010; Fries-Britt & Kelly, 2005) .
Sources of Knowledge: Data Collection
During our dissertation stage, we documented our experiences though various sources, including social media, personal journaling and photos. These personal sources then became data for our study (Nash, 2004 (Kovach, 2009) . Through trust and openness to vulnerability, research has shown Native college students utilized sharing circles to share in-depth personal stories (Tachine, Yellow Bird, & Cabrera, 2016) . By incorporating sharing circles to help process our stories, we discussed pivotal insights, debriefed, and challenged each other to provide examples and reflect deeper into our experiences.
Employing scholarly personal narrative, SPN (Nash, 2004) , we then defined larger thematic concepts guided by in(visibility), counter-storytelling, and cultural integrity in higher education. SPN works to, "make narrative sense of personal experience," by putting the, "self of the scholar front and center" that ultimately serves to benefit others (Nash, 2004, p. 18) . SPN pushes the boundaries of scholarship by providing a space for underrepresented, invisible populations to include their personal and authentic voices into their writing (Nash & Bradley, 2012; Reddick & Sáenz, 2012) .
Braiding Together Our Stories of In(visibility): Relationships, Authenticity, and
Resistance
During one of our final sharing circles, we talked with each other about how our experiences with (in)visibility were like a three-stranded braid. The metaphor of braiding, particularly when explaining (in)visibility speaks to when we are visible and then carefully tucked behind another strand to be invisible. Moreover, for many Navajo people, braided hair is believed to instill cohesiveness, focus, and strength in thought.
As a Navajo woman, Amanda shared that she was told that when hair is braided, thoughts are clearer which can make a person resilient and strong. We therefore share our braided stories of (in)visibility, three inter-related findings that demonstrate the importance of cultural integrity teachings of relationships, authenticity, and resistance.
Although, each of our stories highlight a specific cultural integrity teaching (e.g., relationships, authenticity, and resistance), we acknowledge that each cultural integrity value played a role in shaping our journey.
We also are conscious of the intersectional (braided) nature of our identities as women, citizens of sovereign Native nations, and racialized bodies, our socioeconomic statuses, and more (Crenshaw, 1991) . These intersections work differently for each of us, given our varying skin tones, regional locations, locations on the doctoral journey timeline, tribal politics, and institutions. Part of the overwhelming invisibility Native peoples experience is the erasure of the diversity of Native identities and experienceswith over 567 federally recognized tribes and hundreds more state and non-federally recognized tribes, there is no singular Native experience, no singular Native culture, or singular Native identity. Each of our experiences are colored by our own unique intersectional identities, and that is important.
Honoring relationships as part of the #dissertationjourney: Amanda's story I'm a mother of three. Coral, our oldest child is 13, a budding teenager full of tenderness. Brien is our middle child. He is 9 years of age, but he has an older soul that is closer in age to adulthood, well more like young adulthood. Noelle is our youngest. Unfortunately, there were not many Native faculty that I could call upon for reassurance and guidance or to simply hear, "If I could do it, you can too," or "This is what helped me…". In this sense, invisibility hit a new level for me because I had no possible examples near me to provide some sense of hope (Fryberg & Stephens, 2010) . Do not get me wrong, I'm grateful for the non-Native faculty who mentored, supported, and encouraged me. Yet, what I yearned for was a Native women faculty member who also had children. I imagined going to her and seeking advise on how she made it through as a Native mother.
After months of structurally induced marginalization and self-doubt, I understood that if I were to achieve a doctoral degree, I needed support. Therefore, I utilized I became more aware that the doctoral process was not a solo voyage, but a collective journey. The journey intricately revolved around the relationships that I had with family, friends, passed love ones, and a higher power. Moreover, I was surprised to learn how much I became a motivational example or "possible self" for others (Fryberg & Stephens, 2010) . Frequently, after I posted, I received responses from others such as, "You are giving me and many others hope to finish their doctoral journeys, and for that, I am so grateful. Most days, I feel like I will never finish so this is reassuring."
Those types of messages also inspired and reassured me to continue sharing my experiences because in some small way, I was helping others, which is again an important value amongst Indigenous peoples -reciprocal exchange of giving back.
I often hear that the dissertation writing process is lonely. As a Navajo women, I
do not thrive in isolation, that is contrary to my way of life. FB provided a space for me to enact cultural integrity teachings of honoring relationships by recognizing people (past and present) and Creator whom were with me throughout my dissertation journey.
This helped me to deconstruct the journey as an independent process, but see and feel that others were with me along the way. Sharing the dissertation journey in a very bed to grab his favorite plush kitty and hopped into his temporary bed. He tossed and turned but consistently kept his eyes shut extra tight with a grin on his face. He was determined to prove to me that he could fall asleep next to me as I wrote. I didn't write much during that next half hour, instead I deeply thought about the dissertation process.
As I heard his breathing slow and saw his body relax, I quietly pulled out my phone and took a photo of his small body, holding his kitty tight, in the bed of pillows and blankets. In a more private space, I relied on a private Facebook group page to provide a virtual supportive space for female ABD students. This group was unlike any other Facebook group I had joined. First, other than two individuals, I did not personally know the ladies. Yet, I felt an immediate sense of camaraderie with other members, as they were going through a similar dissertation process. The group moderator suggested we post twice a week. Each post had overarching parameters, but in the end, we could post whatever was most salient in our dissertation process. I used this group to post my writing goals, to give updates on my progress, and most importantly, to openly rant about the struggles of the dissertation process. The struggling posts often looked like this post from February 2015:
It has been a rough week or so. Just writing and rewriting and writing and rewriting again. The worst is when you think you have a solid piece only to feel you get knocked down. I'm noticing I'm bouncing back faster than before so that's good (I think). I have a lot of work to do this weekend and all I want to do is spend time with my son and hubby. My son has been going to school 5 days a week (normally it's only 3) and poor kiddo is just exhausted. I miss spending time with him. I'm trying to remember this is only temporary, but gosh, this is hard. I think this last stretch has been the most challenging for me. I think it's all the highs and lows. All in all, I have to remind myself that I chose this path and I'm not the only one on this path. on the institution's webpage and even sending it to prospective students of color. I also sat on six different diversity committees, was on the diversity orientation panel several times, and led the statement of purpose workshop for the diversity recruitment event twice. I "connected with" countless prospective Native students over email, started a Native student group, served as an advisor to undergraduate students of color, and worked at the Native program-I basically said yes to every request and did everything in my power to try and make sure that Native people had a presence and voice in issues of "diversity" on campus, because I knew if I wasn't there, no one would even notice our absence.
In turn, despite all this work, again, I was made to feel invisible and forgotten by As the months passed, my feed shows photos of academic commitments such as conferences, and writing process photos, such as stacks of books on Indian education (with a hashtag #mylibrarycardworks!), artistic arrangements of field notes, laptop, and reference texts, and diagrams of my "research agenda" for job applications.
In between these were interspersed photos of a community-filled life in Arizona: hiking, gallery openings, Native community events, and inside jokes with my new colleagues.
As I grew my network and community, I began posting pictures of my near-daily writing meet-ups at various locations throughout the city with fellow Native academics, which I began to hashtag #indigenousacademix. These photos show a portion of my reality,
and paint the picture of a happy, productive young scholar, which in many cases was true. But they also obscure the crushing insecurity and feelings of inadequacy that plagued me as I tried to write-which is when I would often turn to Twitter.
Reading back through my tweets from the later half of my dissertation writing is fascinating, and at times heartbreaking. I am very candid with my thoughts, despite tweets going out to over 10,000 followers and being public and searchable online to anyone who would like to see them. In January, with my full draft due less than a month away, I tweeted, "Never has something felt so close yet so incredibly impossible. This final dissertation push is gonna be the end of me. #somuchstilltodo." But then, five minutes later, I added: "But as I read these interviews (for the millionth time!), I'm so grateful and proud of my students. #collegepridenativepride" and, "So things could be way worse. I still love my topic and my students! #atleastfornow #dissertatingprobs." I was careful to couch my real anxieties with gratefulness and reminders of the relationships that made this all possible. Upon later reflection, this desire was related to my own cultural understandings-we are at our heart relational people. For better or worse, I felt that by complaining or expressing my fears I was centering myself in the process, rather than keeping the larger goal in mind, that this was all for my community, not me.
As I would sit at coffee shops day after day, I used Twitter as a place to hold myself accountable by tweeting out writing goals and accomplishments. I also was able what it looked like to be a dissertating Native, but I also moderated and curated that window, being authentic, but tempered with humility and honest reflections about how this journey was bigger than me. Social media became my resistance. I refused to feel unseen, and wanted power back over the ways my story was used, and social media gave me that power. Though my web of community stretched through cyberspace and over the timelines of Twitter and Instagram, it showed me that the doctoral process didn't have to be a selfish, isolating, insular process-that it could be bigger than that, and for a cause larger than my own. But on the most basic level, each tiny gold star or green retweet or red heart told me I wasn't alone, that I was seen, and that I was part of something bigger than myself.
Tying our Braid of (In)visibility: Discussion and Implications
This study has the opportunity to generate visibility by "moving beyond the asterisk" in scholarship (Shotton et al., 2013) by highlighting the voice and agency of Native women during the doctoral process. Through sharing our lived experiences from an Indigenous lens, we expose counter-stories of cultural integrity rooted in Native epistemologies, which has the potential to inform practice, policy and research related to inclusion for marginalized populations in post-graduate degree programs. What we share are ways institutional leaders and policy makers can do to increase Native doctoral degree recipients by helping us to tie our braid.
When we discussed our stories, we returned to the braid metaphor. When defining what in/visibility meant to each of us, it became evident the term did not function as a dichotomy of simply invisible or visible. Rather in/visibility emerged as a fluid braided concept that required each of us to assert our sense of agency within our woven, intersectional identities. There were times where we were disempowered when made to feel invisible and hypervisible, but also empowered when we were able to assert our visibility through social media. We returned to the ways that Reddick and Sáenz (2012) discussed Brighenti's (2007) use of invisibility as a "double edged sword" that can be both empowering and disempowering. They stated that as young scholars they are "learning to negotiate our visibility so that it works in our (and our communities') favor" (p. 385). For us, this negotiation became tied not only toward supporting our communities and ourselves, but also, interrelatedly, when we were able to maintain our cultural integrity (Dehlye, 1995) . We came to realize that our methods of untangling ourselves from dominant structures of invisibility while simultaneously braiding our (in)visibility were ways to honoring our cultural integrity-allowing us to strategically assert our Native values such as relationality, our role as Native women, resistance, and humility.
Despite looming stereotypes about Native peoples as historicized devoid from a modern context that further accelerate invisibility, social media is a growing virtual environment that provides collective visibility (Brown, 2016; Guskin & Mitchell, 2012) . It may not be surprising then that while we were battling systemic marginalization, we also resorted to social media spaces for support and sites to engage in our cultural integrity teachings/values. Although this was a place of affirming visibility, we recognize that it was outside of the academic doctoral space in which we were embarking upon.
What can universities learn from our experiences? For the three of us, we needed support, and we found that support through social media. Part of the need being fulfilled through social media was a returning of our own power over our representations and visibility. While the three of us found strength and support in these online spaces, we do not want to argue or assume that all Native students should feel the need to share their doctoral journey via social media. Rather, we encourage universities to consider how they are enacting and engaging cultural integrity teachings into their programs and services. It should not only be up to the student to navigate through the rough terrains of graduate school. In our graduate programs, though in many cases our departments, faculty, and mentors were extremely supportive, the invisibility or hypervisibility weight was often too heavy to bear. Moreover, our culture integrity teachings were often not incorporated in meaningful and intentional ways within higher education.
One such example that we wrestled with is negotiating through our relationships with others while operating in an environment that promotes a detachment from family and home life (Tinto, 1995) . In Indigenous communities, relationships are vitally important-where one fits into a community and the world is defined by relationships to family, land, culture, Creator, and any other number of combinations. These relationships were what made us aware of our environments and the ways that we posted on social media. We all recognized that maintaining relationships with our Native community (including family members and friends) throughout the doctoral process was crucial for our matriculation. Thus, in keeping our braid strong, relationships were an important strand.
However, we realized that we could not separate our doctoral experiences from our relational roles as Indigenous women (and mothers, in Chris and Amanda's case) to our respective communities. We recognized that we come from matriarchal societies, where since time immemorial women have carried respected responsibilities and roles in our homes, tribes, and communities. In many ways, we felt tension on our doctoral journeys when enacting Indigenous women and motherly roles, which run contrary to western patriarchal ways of knowing and understanding. The public sharing of our experiences through social media became an act of taking the responsibility of our roles as Indigenous women/mothers by acknowledging our children and clearing the path for those to follow while also managing through often divergent gendered roles/norms.
Another example of how we managed visibility into our doctoral experience is through acts of resistance. While Adrienne's story directly addressed the resistance to the power structures that rendered her invisible or hypervisible, the journeys of all three of us can be understood as acts of resistance. Brayboy (2005) discusses the experiences of Ivy League Native students through a lens of "transformational resistance" or the "acquisition of credentials and skills for the empowerment of American Indian communities" (p. 196). As we navigated through the doctoral process, we were actively gathering skills to give back and empower our families, nations, and communities, and in many ways we shared what we learned and experienced through our social media spaces, furthering the act of resistance.
For us, our journeys are pathways of resistance. We resisted the master stories that often problematize Native peoples as deficits, doomed to failure, and we in turn shared our experiences visibly for our communities' growth and liberation. We believe in bell hooks (1990) message that (chosen) marginality can be much more than deprivation, instead can be seen as sites of "creativity and power, that inclusive space where we recover ourselves, where we move in solidarity to erase the category colonized/colonizer. Marginality as site of resistance" (p. 343). For Native doctoral students just beginning this process, this framework can be powerful and liberating.
Education for our people is resistance. Through this act of resistance, our braid shined with radiance.
Conclusion
We return to our opening scene of the table of Indigenous higher education scholars to think about the ways our metaphorical table, representing Indigenous ways of knowing can be joined with the existing, much larger, much more established, table of higher education and doctoral study. We want our table to grow, and to be able to create more seats and room for younger scholars working their way up through the system, but we also don't want our voices and our unique Indigenous perspectives to be subsumed by the mainstream table. We hope that policies and universities will stop and take stock of their menus and tables-who is included? What is written that may inhibit Native voices and perspectives? In this time of sociopolitical unrest, centering voices from scholars and communities at the margins become even more imperative, as well as finding, creating, and maintaining spaces of resistance.
